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THE ECOLOGICAL IMPLiCATiONS OF ANCESTRAL
RELIGION AND RECIPROCAL EXCHANGE IN A

SACRED FOREST IN KARENDI (SUMBA, INDONESIA)

Cynthia T. Fowler

Abstract
This article tells tIle story of thesacredplace Ilalned Mata Loko (“River’s Source”)
in Karencli on the westernend of the island of Stimba. TIlis ethnographiccaseof
an easternIndonesian sOcietywhere the traditional religion of’ ilicircipa persists sheds
hg-la on questions of how local belief systems are part of environmental adapta-
tions. The oseof sacredresuttrces15 restt’ir’tccl 1w the belief that marapil, the ances—
I iirs. ace goardians of I I ~c forest ancI is enIcreed 1w snecnatttral sanctions. The
ecological and rr’iigious processes that are described in this article illustrate that
nlcractlons bet\vccll incligenorts and world religions impact local cultural ecoloo’ies0

In experimentingwith their indigenousreligion, Karendipeople are simultaneously
eN~)eOI55c’Otmg with traditional resource manaCement.‘l’be Niata Loko case illus-
trates that thc ritual manitgementof’ scarce resourcessuch as water and cultur—
alls-/historicallrvaluable resourcessuchits bamboois a form of’ conservationplanning.
‘l’ogether etlItlIral history, reciprocal exehangi’. and ancestral ccb~on provide a
liatnework Inc J)rotecting valoablc nattiral resources.

K’i’zevo’k: StIlulsa. Iota
1 eeohtap. rcsottree liii iiagemt’nI, recipl’ocal exchange,ances-

tral religion

Inlroducltcm: Indi~’enoto reiig~on (PU! el/i nonnwnid managemen!

The term “Karendi” refers to a complex collection of social and
ecologwaientities. Karendi is the name of an indigenoussocial group.
their 1angua~e,and their homelands.The domain of’ Karendi is
located within the administl-ative village of Waiholo in the district
of Koch. West Sumba.YVaiholo encompassesthe twelve hamlets of
Karendi and approximatelyfifty other oanAets.It is locatedapprox-
imately 15 km inland from the coast ot the Indian Ocean in the
Balaghar region of Kodi. The Kar~ c enclscapeis a mosaic of
forested hills and valleys interspersed\\ ito nacnlcts,gardens,orchards,
grasslands,and water sources.Karendi is the most interior region
in the village of Waiholo. In 1 99? the poptilation of ~ 7aiholo was
3,133 people.

in Karendi, religion often mediatesecologicalstrategies.The rela-
tionship betweenreligion and ecologyon Sumhais complexbecause

llbrldviezsa 7,3 303-329© Kuninkhijke Brill NV. Leiden, 2003
Also available online --~ o’sew.bIill.nl
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Map I: Th Island of Sumba. Adapted from Rudvanto. 1996. Sumba.
Http://users.bart.nl / -~ edcolijn/sumbamap.html.
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• there are multi pie. overlapping religions and envln)nmcntal para-
digms. In Karendi, Alarapit (the name of the indigenousreligion and
a Word that literally translates as “Ancestors”), Protestantism. Catho-
licism, andJehovah’sWitness form dynamic syncretismsthat greatly
impact the ways that people interact with their environment. This
article examines the ecological implications of religious experimen-
tation with a particular focus on changing conceptualisations and
manipulations of elementsof nature that are sand.’ Sacred resourecs

• are distinguishable from mundane, non-sacredecological goods and
servicesby the complex set of meaningsand regulations surround-
ing them. Cultural history and reciprocal exchange lend value to
sacred resourcesin Karendi. In the discussionthat’ follows, 1 describe
the ways that Karendi peopletalk about and handle sacred resources
in relation to the goals of conservation biology.

The main sourceofdata for this article is the behaviour ofKarendi
people in their interactions with natural resources, their descriptions
and explanationsofthis behaviour, and my inferencesfrom the basic
data. I gathered this data during 1997 and 1998 when I resided in
the village of Waiholo. In addition to describing the beliefs and
behaviors of Karendi people, I also dritw upon relevant data from
other hamlets in Waiholo and in several surrounding Kodi villages
including Bukamlx’ro, Kori, and Manganipi. The cnn-referencing
to other pans of Kodi and other aspectsof culture allows me to sit-
uate the machinations of the sacred within larger social and eco-
logical contests.

A sacn’djbresl

Mata Loko is the most sacred place in the Karendi community. It
• is one of the many sacred places in Kodi whose story is used by

Karendi people to justify their right to li~’c where they do, to culti-
vate their fields, and to harvest products from their fbrest. This dis-
cussion of Mata Loke is constructed from the paths that Karendi
people guided me down and the stories they narrated to illustrate
the magnitude of the ancestors’ power. At the centre of this story
are ppects of Maw Loko that Karendi people highlight as being
religiously significant. My version of Mata Loko’s story demonstrates
that Marapu contains sentimentsthat encourageconservationistethics.
In a community when’ the majority of the people adhere to an
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indigenousreligion, some especiallysignificant natural resourcesare
prowctedfrom harm. Mata Loko’s story illustratesthat in somecases
traditional religion supportsthe goals of conservationbiology.

This casestudydoes not prove in quantitativetermsthat religious
institutions in Kodi have the effect of biodiversity conservation.
Instead,it is a presentationof qualitative data to describethe mean-
ing and implications of the notion of “sacred” in Kodi as it relates
to natural resources.I do not claim that Kodi people are indige-
nous conservationists;that is not the argument that I am making.
Rather,the basicquestionthat I addressis: What rules governbehav~
ior towards sacred resources?I do not auemptto answer the ques-
tions: To what degreedo Karendi follow the rules? Or, How does
the designation ~‘sacred”affect the biological and ecological charac-
teristics of particular resources?These are valuable questionsthat I
would like answerby conductingfurther research.But, this article
does not attempt to argue that “sacred” natural resourcesare pre-
servedto a greater degreethan non-sacredones.

It is dearfrom the information presentedbelow that Marapu,the
ti aditional religion of Kodi, contains conservationethics and that
theseethics rehte to cu1tura~history and socioeconomicinstitutions.
Afier introducing the readerto Mata Loko, I discussthe significance
of cultural history in relation to the value of sacred objects and
processes.Following the sectionon history~ I describethe significance
of reciprocalexchangein relation to social and ecological relation-
ships. The purposeof thesediscussionsis to demonstratethat together
cultural history, reciprocalexchange,and ancestral religion provide
a framework for protecdngvaluabk natural resources.

Thefusion of. arapa and Gliristiani

in Kodi, innovative beliefs and pracPccshave emerged from the
fusion of world religions and Marapu. In the earh’ I 980s, 80% of
the population of Kodi was still registeredas a member of Marapu,
the indigenous ancestral religion (Hoskins I 993~. Kodi people face
a variety of social, cuhural,political, andeconomicpressuresto con-
\‘ert ~o a world religion. Most have chosen to convert either to
Protestantismor Catholicism.Many of thosewho have convertedto
Protestantismor Catholicismhavepublicly disavowedcustomarylaws
regulating sacredresources.They claim that they no longer believe
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in the ancestorswho inhabit the lorestsand governsacred resources.
People who have converted learn that the Kodi ancestorsare not
only irrelevant but malevolent.They learn to refer to the ancestors
as 4~Devils” (Se/au)ratherthanby the traditional titles ~Dead People”
(Toyo Ala/i ) and ~Ancestors” (Alarapui~. They learn that the ancestors
cannot enforcecustomarylaw, so the convertsneedno lonffCr adherea
for example,to customarytaboosthat regulatenatural resourceman-
agement. Christian convertsdeclare that they are exempt from tra-
ditional religious andbeha’•’ioural regulationswhich include seasonal

prohibitioiis on harvestingtrees,digging tubers,hunting wild game,
and collectiiig medicinesfrom sacredforests.

TensionsandcontradictionsbetweenCliristianiry and 1\iarapulead

both to defianceof andanxiety aboutcustomaryenvironmentalcodes.
In the context of the transitions to Christianity—or back and forth
betweenMarapu and Christianity-—--tlie violation of indigenouspoli—
dies is materially significant. A new set of enviroiimental rules may
be forming iii which the same incentives to follow the rules the
threat of natural disastersl)rought forth by the ancestors—areno
longer effective becauseChristiaiiitv teachesthat God, not the ances-
tors, controls the local ecology.

In the daily lives of Kodi l)eople~\\llether or not they have
declaredtheir conversionto a world religion- - —Cluistianity andiVlarapu
overlap. For example,many people who proclaim themselvesto be
Catholic still participate in Marapu rituals aiid still openly honour
their ancestors.Severalmen iii Wailiolo are simultaneouslyleaders
~n their Protestantor Catholic houseof worship as well as officiants
of I\I arapo ii tuals. Protestaiit—1\iarapu and Catliolic—1\iarapu svn—
cretisms iii Koch are consequential to coiitemporarv interpreta—

tiOliS (if the idea of ~sacred” and its imohications hoc environmental
maiiagenieiit.

77w aiwes/ousand tue saceca’

While I was conductingetlinographic research on cultural ecolog’s,
Koch people constantly reminded me that the ancestorsparticipate
in natural resourcemanagement.This belief iii the role of the ances-
tors influences the ways that Kodi manage their garcleiis, orchards,
grasslaiids,aiidl forests. The ancestorsinfluence ecological processes
including iliteractiol is betweeii

1~e~plc~, fauna, and flora. They also
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govern hydrological processesinvolving rainfall, freshwatersprings,
rivers, and oceans.Marapu elders continually warn their congrega-
tions that if the alicestorsare unhappy,natural disasterswill occur,
resourceswill be scarce,peoplewill suffer famine, disease,anddeath.
The presenceof such misfortunes signifies that the ancestorsare
angry. Further misfortunewill follow unlesspeople can appeasethe
ancestorswith the proper ritual payments.Marapu followers per-
form rituals to pleasethe ancestors,to ask for favours, to prevent
them from becomingangry, or to quieten their anger.A variety of
resourcemanagementactivities are associatedwith ritual activities.
But, all resourcesare not equal; rituals are more or less elaborate,
more or lessnecessarydependingon the particular resource.In Koch,
the resourcesthat are most closelyassociatedwith ritual performances

are those resourcesthat are consideredto be “sacred.”
The men, women and children of Kodi who taught me what

“sacred”meansin their society and environmenthaveinheritedmany
sacredresourcesfrom their ancestors.Kodi people took every oppor-
tunity to tell me about the sacredartefactsin their attics, the sacred

placesin their homelands,and the sacredplants in their forests that
evidenced the glory of their forbears.They generouslyallowed me
to sleep in their homes,eat from the gardens,and work in their
fields. TI ey stressedtheir desire that I also respect their ancestors.
They emphasisedthat they have inherited ownershiprights to their
homes,fields, and forests. They demonstratedproof of ownershipby
showing me the placeswhere their ancestors,who originally staked
claim to the territory, lived, fought, farmed, and travelled. In their
view, the sacredplaces, sacredobjects,and sacredplants that mark
the exploits of the ancestorsare indisputableproof of their rights to
own the land and its products. Sacredlandmarksin the Koch land-
scapesignify a link betweenthe living generationand the ancestors.

The historical value o the sacred

Sacred value

Sacredprocessesand objects are often specifiedwith the Kodi term
luau-i that is translatedinto Bahasaludonesia,the national language,
in two ways: I) with the Indonesian term pemali meaning sacred,
taboo or ritually prohibited and/or 2) with the Indonesian term
Ireranzat meaningsacred or holy. Two i-elated Kodi terms that apply
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to saiictihecl goods aiidh servicesare even (taboo) and biluva sacred).
Maiiv of the objects andprocessesthat are sacredhave heeii inher-
ited and are associatedhwith eventsin the life histories of the ances-
tors. Kareiichi people believe that their ancestorsI otect sacred
resourcesfrom misuse.

One of the most prominent characteristicsof iiatural resources
that are sacred relates to the role of the ancestorsin the environ—
nient. Ancestorshave the ~ to coiitrol environmentalpu-ocesses
such as rainfall patternsand crop yields. But they are hJau-ticuharly
interested in those natural resourcesthat are sacred.The ancestors
monitor aiid direct the ways that Kodi people use sacred resources.
They place limits oui wildhifr harvestsby, for instance,restrictingpig
hunting season.They demandpaynient for crop harvests by, fbr
instaiice, redininna ritual sacrificesbefore euttino’ rice. To maintaina
the ancestors’fa\-Our, people regulate their use of some resources~

for exaiiiphe they avoid killing the pythoiis that are sacredbecause
they are the ehaii totem fhr mm people iii Karendi. Throughout
IKochi, people ofteii craP their behaviourto addressthe desiresand
demandsof the aiicestors.This includesenvironmentalmanagemeiit
but is especially relevant to their use of natural resourcesthat are
sacred.

Time and 1 aPe’

Hoskins (1 993) arguesthat time is the basis of \alue for ancestral
objects that are such an important part of ritual life in Kodi. She
frmunch that in Kodi ancestralitems olteii havea temporalvalue rehat—
ing to an individual’s biography measuredby the quauititv of time
invested in prodiudihig the hems. The iiidividuah whose life history is

used for measuring value may be one who is curreiitly living or one

who is already dead auicl thins an “ancestor.” Au item that was

dhudedl by or owned by an ancestorfrequeiitlv has greater value than

O novel iteni ptirchiasedin a storebecauseit represeiits longer spans

of time.

The vahue of an exceptionally treasureditem is constituted by its
own origin, age, and history. br example. the value of a water
buffalo or a pig is measuredby the henothof its hornsor tuskswhich
iiidicates the animal’s age and representsthe investnient of a great
deal oh time aiid energyby the livestock owner. The exchiaii~evalue
of a head of livestock is equivalent to the sum of the length of its
horns. in the caseof’ a water bufihho, or tusks, in the case (if pigs.
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Livestock is the standard currency in exchangesamong people in
marriageandfuneral rites. Livestock is also currency in healingcer-
emoniesand agricultural rites whereone or more are sacrificedand
offered to the spirits as paymentfor a favour. Other items that are
commonly usedin ritual exchangeare horses,dogs,chickens,knives,
cloth, gold, householdutensils, and occasionallycash.The value of
these exchangegoods relate to time conceptualizedas the biogra-
phy of living individuals or of a single generation.

Temporal value is indicated, not only by an individual life history
or a single generation,but also acrossmultiple generations.Multi-
generational time is embodied in the sacredobjects, places, and
processesthat are associatedwith the ancestors.Items that are attached
to the activities of the ancestorsrepresentgreaterinvestmentsof time
(multiple generationsrather than a single life span) and therefore
greatervalue. Theseinclude heirloom objects that are stored in the
lofts of housesin ancestralvillages such as gold ornaments,ceramic
pots, andweapons.They symbolisethe lives andrelationshipsof the
people who once owned them. The most sacredmanmadeobjects
are stored in attics and only brought down for ceremonialpurposes
(Hoskins 1993; Keane 1997). Natural resourcesthat are sacred,such
as particular specimensof living hianas,are shelteredin situ and are
used for ceremonialpurposes.“Old” items, which are often ritually
exchanged,embody current and historical social relationships.

As previously mentioned, certain aspectsof the physical land-
scape embody local history. Scatteredthroughout the Kodi land-
scapeare memorialsto hegendaiyfigures, events,andplaces.Histories
of migrations, land allocations,battles, and other significant events
are bound to particular locations. Ancestral spirits and ghosts are
still present in the locations of historical events.The placeswhere
the ancestorsreside including particular forest patches,hills, water
holes, caves, trees, and rocks are natural shrines. Thus, whereas
multi-generationaltime constitutesvalue in “old” exchangeitems, it
also connotesvalue in nature.

A history of Karendi

ThroughoutSumbalocal people recountgreatmigration epics(Onvlee
1977) describingthe movementsandactivities of their ancestors.Ka-
rendi oral historiesare groundedin the landscape.They memorialize
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particular pl~i~s where significant events occurred and that repre-
sent the “footprints” of their ancestors.Oral histories record the
movementsand exploits of these Ibunding ancestors.The locations
that are named in migration tales are very often sacred places for
the peoplewho live in Karendi today. Often, sacredplacesare sites
of significant historicalevents recalling marriagerelations,land trans-
fers, battles,deaths,as well as encountersbetweenpeople, animals,
plants, and spirits. Sacredplacesare locationsin the landscapethat
symbohise the historical depth of the presenceof Karendi people
within Kodi, hegitimising their claims to property rights and politi-
cal power which, throughout Indonesia,are contentiousissues.

The ancestorsof the people who hive in Karendi today migrated
to the region many generationsago from domains to the east and
north of Kodi andbeganinter-marrying with the “Fish People” who
alreadyinhabitedthe areaas well as with other clanshiving in Kodi.
Many of the current inhabitants of Karendi and the hamlets that
borderit camefrom other partsof Kodi and the neighboringdomains
of Bukambero, Wejewa, and Laratamato marry the daughtersof
Karendi. Mcii who marry into Karendi families are usually allotted

propei~t’ by the landownersof Karendi where they can cultivategar-
dens and build houses.The transferof property from a man to his
son—in-law involves a ritual feastin which the son—in—law’s family pre-
sents a dog and a macheteto his wife’s family. In return the father—
in—law plants an Indian silk cotton tree (Geibapentandra)or a han tree
(Nibkcas tdiaceak~ which ibuctions as the hand deed. The “promise”
of land is “tied” by placing a stone upright at the baseof the tree.
The Indian silk cotton or han tree that is planted in land transfers
is called Lord of the Land ~Aiori C~na). The stone at the tree’s base
symbohisesthe ancestors(therebygiving it supernaturalauthority) and
becomesthe sacrificial altar for all important hamlet rituals. The
Lord of the Land is a sacredtree and the area immediately around
it is a religious shrine.

The.foiests of Karendi

Forestsand forest productsare critically important in the Sumbaiiese
ecoiiomy. The most important Ibrest products on Sumba include
various types of timber trees especially teak (Tectona grandis) and
mahogany(Saieteniamahogani);candlenut~Alean/esnioihiccanaj; tamarind
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(Tamarindusindica); forest betel (P(per betle); cinnamon (C~nnainomunize—
ianicinn); rattan (C~danwsspp.); turmeric (Ciircuma dontestica);sugarpalm
(A renga pinnate); and walet birds (Gollocalia sp.). Some portion of the
noii-timber forest products is consumedon Sumba while another
portion is exported. lii Karendi, people harvest many products for
householdsubsistenceplus they sell a diverse array of forest prod-
ucts in local markets.

There are several major forest types in West Sumba including
evergreenmonsoon vine foi-ests, semi—evergreenvnie forests, ever-
green forests, thorn scrub forests, and mangrove forests (Banilodu
and Saka 1993). According to 1997 records from the Indonesian
1\linistrv of Forestry, West Sumbaneseforests include Limited
Production Forest (32.331.41 ha), Continuous Production Forest
(16.847.27 ha), and Protected Forest (39.563.32 ha). 1992 LAND-
SAT images of the whole island of Sumba show that 160 o of the
laud is forested (11% closed canopy) and 78% is unforested.Of the
unforestedarea,the LANDSA imagesshow that 1 3% is cultivated
laud and 670 0 is grassland.

Using the national languageBahasaIndonesia,Kodi peopleplace
forests iiito two major categories: hatan aiid belakar. Belulcar corre-
spondsto the Kodi term kalimbo kandagameaninga small, secondary
fbrest patch where there are not many trees or big plants. Na/an

correspondsto the Kodi term kandaga bokolo meaning an expansive
forest containing many large trees. Some specific patchesof forests
within thesetwo categoriesare markedas sacredforests(kandagaha~i).
There are setsof beliefs about the natureof sacredIbrestsandaccom-

jnviu~ behaviouralcodes.Some basicprohibitions for peoplewhile
they are iii sacred forests and sacredplaces in general—aretalk-
ing loudly. ehiminatiiig waste, loitering, and uttering its ritual name
or discussinEits history in a non-ritual context. Peopleavoid enter-
ing forests alone or at night due to the fear that forest spirits will
causephysicalor psychologicalharm: particularlysacredforestswhere
spirits are especiallyabundani.

Land tenure in Sa,nbaneseforests

There is a complex system of land tenure in Karendi forests and
the surroundingfields and villages. Private and communal owner-
ship co—occurwithiin the local community. Concurreiitl . local own—
ershiip intersects with ownership by the federal government.While
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a portioll of Karenchi land is locally owned, anotherportion is owned
by the indonesiannational government.Land tenure in Karendi is
not only overlappingand complex, it is also contested.

Since the Indonesian governmentwas~ founded in 1950, it has
beenexpropriatingmany of the traditionally owned forestsandgrass-
lands in Kodi. The governmentlabelsmuch of the expropriatedter-
iitory as “ProtectedForests,”acategorythat disallowsmanyindigenous
resourcemanagementpracticesincluding swiddencultivation andthe
inheritanceof ownership rights. However, the national land tenure
system doesgrant temporaryusufruct rights for land where the for-
est canopy is not yet closed.

Maim householdsin Karendi have at least two or three gardens
where they grow a wide of variety of plants includino corn, rice,b

millet, tarn, yarns, squash,beans,peppers,and papaya.A 1997—98
survey of .50 Karendi householdsrevealedthat 34 householdsculti-
vated gardens on governmentland. A tabulation of tenure in the

gardenS cultivated by residentsof these 50 householdsshows that
1 9% of gardenswere on federal land, 64% on family-owned land,
and 50 on land borrowed fi~om other local people. In exchangefor
temporary usulVuct rights, these hotiseholds are required to plant
cash crops such as candlenutP-Ilean/es n,olaccana),cashewQ4nacardiam
occideutnie),coiThe Go/fm canephornvar. vbasta), jackhi-ult ~Artocapasznte—
gray, mahogany(&eeitenia mahoganij,and teak (Teetonagroan/is). The cul-
tivators are allowed to utilize any of the trees’ productsfor green
manure,forage, food, or for sale in the marketexceptfor the timber.

Sacwdirsoarces in I Iota Loko

Within Mata Loko there are P-ustersand types of sacred resources
whose use is reRuhatechby customar law. In addition to being the
name01 a geographicalareawithin 17 arencli, Mata Loko is the name
of a cave, the river that flows out 01 the cave, and the lowland
forests and gsassiandsfiankin2 the riveroankswithin that area. Several
of thesecomponentsof the Mata Loko are sacredto Karendi. 1\iata
Loko Forest is a sacred riverine forest ecosystemsurrounding the
headwatersof the Mata Loko River. The Mata Loko River, which
descendssouthwestout of the wetter hills of Karendi down onto the
dryer coastalplains of Kodi, is sacred. Another sacredcomponent
is iViata Loko Cave where, as the local people say, “the water
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emerges,”or where the river surfacesfrom the karstic subsurface.
The Rat Stone,at the entranceto Mata Loko Cave, consistsof sev-
eral rocks piled up to form an altarand is the epicentreof the sacred
site of Mata Loko. The Rat Stone representsthe original ancestor
of IVlbuku Mangi, a powerful clan in Karendi whose totem is the
rat. Mata Loko Cave is “a gatheringplace for all spirits” including
the malevolentoneswho have“poisonousbreath.” Mata Loko Forest,
surroundingthe cave and covering the riverbanksis sacredas well.
In addition, several freshwatersprings, types of plants, and plant
clusterswithin Mata Loko Forest are sacred.

Generationsof Karendi people havelived andworkedon the land
where Mata Loko is located. The spirits and ghosts of past genera-
tions still use Mata Loko as a gathering place and a ritual site.
Karendi peoplesay that the “Ancestors” (Marapa), or “Dead People”
(T~yo Mati), still inhabit this world. One of the duties of the ances-
tors is to enforcecustomarylaws governing sacredplaceslike Mata
Loko and sacred stories like the histomies of Karendi. They move
around the landscapemonitoring the activities of their descendants
in both sacredand non-sacredplaces. The ancestorsespeciallylike
to be in sacredplaces.In other words, sacredplaces are those areas
where populationsof ancestorsare especiallydense.The ancestors
monitor humanactivities in sacredplaceswherethey enforcebehav-
ioural codes governinginteractionswith sensitiveresourcesand spe-
cial spots. The sanctity of Mata Loko is not unique in Koch since
numerousplacesthroughout the district are sacred.The ways that
Karendi people manageMata Loko is comparableto the ways that
local people manageother sacredforests in Kodi.

Stories about Mata Loko are cultural histories that record the
escapades,movements, and lives of previous generations.The sto-
ries about Mata Loko are themselvessacredandcan only be recited
in ritual settingsby l\4arapuelderswho “ow ~m”the I ~gends.Oral his-
tories of the migratory journey to Karendi provide clan genealogies,
locations of ancientvillages, descriptionsof the land, and the poetic
names of sacred sites. Oral histories are composedof long strands
of coupletsand their narration is formalised.Theseritual storiesare
narrated at night by a Rato Marapa (“Marapu Elder” or “Marapu
Priest”) and are accompaniedby sacrificial rituals during which a

chicken, betel vine leaves, arecanut, rice, andvarious other sacra-
merits are offered to the ancestors.These sacrificial offerings are
known as wa/la inata, literally translatedas “eyebrows” or “eyelashes”.
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An effect of presentingwa/la niata is that the ancestorscome to the
location of the ceremonyto monitor the honestyof the narratorand
to channelthe talc throtigh the narrator. In the caseof ritual recita-
tions wa/la ~nataserve aspaymentfor the privilege of recountingcul-
tural histories and the continuing patronageof the ancestors.

The managementof natural resourceswithin Mata Loko is guided
by a set of prohibitions that apply to all sacredsites in Kodi plus a
set of proscriptionsthat apply specifically to Mata Loko. Many of
the taboos that regulatethe use of natural resourcesin Mata Loko
are relatedto Karendi cultural history. Certain plants that are sub-

jects of taboo are mentioned in Karendi oral history as natural
resourcesthat were included in the land grantedto the first settlers

of Karendi. For example, the first settlerswere given bamboothat
they planted on the riverbankjust outsideof Mata Loko cave.There
is now a taboo on harvestingfrom this particular sacredcluster of
bamboo. There are also prohibitions in Mata Loko Forest against
cutting stalks from particular clustersof rattan,digging from certain
patchesof wild yams, and collecting mud to use in manufacturing
ceramicsfrom certainwet areas.Theseresourcesare sacredbecause
they were part of the original contract in which the “Fish People”
granted land to Lbnba Bobo (GrandfatherPython) the first Karendi
settler. Another taboothat appliesspecifically to Mata Loko is apro-
hibition against any member of the Mbuku Mangi clan who has
evereaten rat to enterl\~Iat Lo ‘o Cave. The regulationsgoverning
use of sacred resourceswithin Mata Loko are only a subsetof a
broaderresourcemanagementregime in Karendi. Other rules and
customsapply to the managementof places and resourcesthat are
not sacred.

17w role o reciprocal crc/mangein social relatiowt and nataral resoarce

nmana~enment

Recmproci/i. Sacred Resoarces.aimd EntiroanmentalAJanagemen

On Sumba.reciprocity is a social institution that structurespolitical.

economic, and cultural relationships.In an analysisof value in the
Sumbanesedistrict of Anakalang, Keane (1997) suggeststhat recip-
rocal exchangeis responsiblefor transformingmundaneobjectssuch
as metal coins, cloth amid pigs into ritually significant items. I tend,
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rather, to agreewith the order of causality provided by Keane’s
Anakalangeseinformants: the conceptualconversion of an object’s
status is prior to its use in reciprocal exchange.There is a major
difference betweenKeane’s researchand mine that might account
for our different views on the flow of causality betweenmundane
and sacred: Keane’s researchrevolves around manufacturedand
domesticcommoditiesandmy researchfocuseson natural resources.
Moreover, I focuson the exchangeof sacrednatural resourcesbetween
the living community and the ancestorswhile Keane’s research
includes the trade of both sacredand non-sacredobjects among
patrilineal groups in the living population.

In Kodi and in Karendi, the exchangeof agricultural products
andprestigeobjectsis central to geographicallyextensivesocio-eco-
nomic cominectionswithin and betweensocial domains. An implica-
tion of reciprocal exchangesin Kodi is that the presentgeneration
meifies their obligations as caretakersof the natural resourcesleft to
them b their forbears. Reciprocal exchangeslink Karendi people
to their ancestorsand to sacredparts of their landscape.In relation
to sacrednatural resources,reciprocity in Karendi servesas a type
of social and environmentalmanagement.

Ritaal e. ~changeand hareest regulations

The rules of Marapu state that, prior to enteringa scaredplace or
harvestinga sacredresource,a ritual must be performed.For exam-
ple, in order to harvesttreeswithin the sacredplace of Mata Loko,
a person must sponsora ritual. During this ritual, a Rato Marapu
offers prayers and presentssacrificial animals to the ancestorswho
govern the sacred place. Th Rato Alarapa uses the sacrificial ani-
mal’s internal organsfor divination to determinewhether or not the
ancestorsconcur with the community’s harvest plans. If the ritual

performnamiceis successful,the ancestorswho inhabit Mata Loko pro-
vide countergifts in the lbrm of temporary injunctions on the pro-
hibitions governing the use of sacred resources.

According to customamycodes,if someoneharvestsresourcesfrom
a sacredplace without first obtaining permissionfrom the ancestors,
tliemi they must sponsora supplicatory ritual. During the supplica-
tory ritual, the offender must hire a Rato Jarapa to perform a ritual
during which he presents the ancestorswith prayers and animal
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sacrifices auicl bcgs tlieni to forgivc the offoncler’s infractions. If
sacrificial rituals arc not performedprior to or following the use of
sacred resources,then the ancestorswill causenatural disastersor
will causethe olThnder, his family, amid/or his emitire community to
becomesick. This systemof ritual exchangeis miot eniplovedin rela—
tuomi to non—sa(Teclplacesor the exploitation of non—sacredproducts
within Mata Loko.

]~ena1itie.tJoe )nis~/nanaUenien/
6

In the Marapu faith, the ancestorspuiiish people for conimitting sins
such as failing to fulfil reciprocalobligatiomis, stealing. adultery, vio—
latimig taboos,breakingpromises,presentinginadequatesacrifices,or
failimig to perform scheduledrittials. When a family in the hamlet of
Bundo Ngivo. Bukambero ~another region in Kodh converted to
Christiauiit\, one of the ways they proclaimed their adoption of
Christianity was by cuttimig down the Lord of the Land in the cen—
ne of their hamlet a symbol of their old ihithi. Following the destruc—
tiOmi of this sacred site, a series of tragedies.imieltiding seriousillness,
death, and crop failtire plagiecl the liimilv. The family consulteda
Raw ~iIaeapawho. through divination, determinedthat the ancestors
would forgive the transgressionof the family who cut down the Lord
of the Land if they performed an expeuismyc, multi—day sacrificial
healinoceremony yaeghci). (See Hoskimis 1 988 for detailsabout raz~ho.~

6 -

To atone for their sins, the famiiilv staFeci the healing ceremony,
begged Ibroiveness br their imifVactions. and planted a new tree to

6

restore the Lord of the Land. The ancestors.however, were not

appeasedand the himifo continuedto be p1attnedby misfortuneiiidi—
eating that further paymentshad to be nbe’~’e to the ancestors.So
the Ibmily stared ave inure JaI2h() ClOLil ~aaea ehev sacrificed sev-
eral more chickens and ~ig~ lIn this cas uie pt.nalty for deftvcin~
a shrine of the native T\ farapo rehiolon ix ~pensive.The mutual
respect that usual~ exists betweemi the ancestoms in this case repre—
sentech by the Lord of the Land, and their ilvimig descendantswas
damaged.This resultedin a sort of negativereciprocity iii which the
ancestorspunished the family for mistreating the Lord of the Laud.

This story of the iiialtreatment of Boncho Ngiyo’s Lord of the Land
highlights several imiterestimig points about comitcmporarv Kodi life.
Omie poimit is that rehigiotus convemsmonus not irreversiblesincepc’ople
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can interpret unfavourableevents as proof that the ancestorsare still
active and the indigenous religion is still valid. Perhapsthe more
relevant point that the above scenario illustrates is that there is a
link betweenvalues and behavioursrelating to sacredplaces. The
destruction of the Lord of the Land was perceived negatively by
some membersof the Bukamberocommunity becausethey inter-
pretedmisfortunateeventsexperiencedby the family in Bondo Ngiyo
as indicative of the ancestors’ anger. The belief that the ancestors
disapprovedled to the resurrectionof the Lord of the Land and the
restorationof the sacredtree. Since the Lord of the Land is a tree,
this scenario illustrates that the unjustified destruction of natural
resourcesthat are sacredis negativelyvalued in Kodi culture. The
Lord of the Land is actually much more than a biophysical entity,
though; it is a symbol of the strength,vitality, andheritageof Kodi
society.

Reciproei~y in human relationships and hzanan-environment relationshz~s

Exchanging for rain

The Sumbaneseperceiveand managecritical natural resourcesin
ways that are comparableto other highly respectedassets;such as
women (Onvlee 1977), rice, and water. The following descriptionof
a rainmaking ceremony in Karendi provides a means for illustrat-
ing the dynamicsof the reciprocalexchangeof ecological products.
1\4ata Loko is said to be ~‘the source of rain” for all of Kodi and
the neighboringdistrict of Weyewa. In fact, the rainy seasonbegins
earlier in Kodi becauseof the directions of the monsoonwinds. In
addition to being the wettest’ part of Kodi, Karendi also has the
most forest cover and the highest elevation in the district.

Rain making rituals are performed in years when the monsoons
arrive late and the drv season(widla maratana~ is long. The “rights
to rain” are controlledby one or a few Raw larapu who have inher-
ited the privilege from their forefathers.Doka Tora is the man who

currently possessesthe rights to the rains that fall in the sacred site
of IN’Iata Loko. The following passageis a quote from Doka Tora
in which he describesthe rain shakingrituals that he performs:

On the night of the rain shaking ritual I go into Mata Loko Forest
with two or three other elders. We listen whiihe the forest spirits play
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music with their drums and gongs, sing, talk, and laugh. Peoplecan
hear the spirits and see their hearthsburning, but the spirits them-
selves are invisible. My companionsand I remainsilent so that we do
not disturb the spirits. We sacrifice a chicken, and sprinkle its blood
on the Rat Stone. Then we roast the chicken over a fire so that it

will rain. Meanwhile, we chant couplets invoking our ancestorsand
requestingthat the ancestorsprovide rain to irrigate the cropsand fill
the bathing placeswith water.

Rain shaking ceremoniesrepresentthe commitmentof Kodi people
to their relationshipswith the ancestors.Recall, inter-generational
ties are bound by reciprocalexchangesin which a gift of a sacrifice
must be given in order to receive a countergift of a sacrednatural
resource. The ancestorsprefer the sacrifice of a chicken as partial
paymentfor their service in rain shakingrituals; but they have pref-
erencesfor other animals in other types of rituals. In the rain shak-
ing ceremonies,the ancestorsreciprocate the prayersand sacrifices
from the humanworld with a counterpaymentof rain. The ances-
torsanswerprayersand sacrificesoffered in planting rites performed
at the beginning of the Bitter Seasonin October, November, or
Decemberthrough delayedreciprocity. The counterpaymentfor the
offerings of the planting rites is the rice that is reapedfrom December
through May. The purpose of these rituals is to ensurethat the
ancestorslook favourablyupon the living generation.As long as the
ancestorsandthe living generationare allies, Kodi peoplewill benefit
from ecological goods and services.

In rain shakingrituals the natural, human,andsupernaturalrealms
togetherengagein reciprocalrelationships.Rain would not fall, crops
would not grow, and people would starve if the social bonds were
not maintainedvia reciprocity. Reciprocal exchangesare the basis
of social relationships.Likewise, reciprocity is the basis of relation-
ships betweenKodi people and their ancestors,betweenthe earthly
and spiritual worlds. In Karendi, as in other indigenous communi-
ties in SoutheastAsia, the management techniquesof current inhab—
itants of the land are shapedby the belief that they are responsible
for taking care of inherited goods and items that were valuable to
their ancestors(Colchester 1 993).

Social relations and wa/er nzanageinent

The connectionsbetweensociety,ecology,and reciprocity aredepicted
in the traditional dynamics of dam building in the East Sumba
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domain of Mangili (Onvhee 1977). In Mangili the symbolismof dam
building is analogousto marriage transactions.In both situations,
the wedding of a male and a female entity is an affair that estab-
lishes and/or strengthensalliancesbetweenextendedfamily units. In
customarvfashion, particular materials used in construction of the
dam are associatedwith a particular gender.For example, a La/ti
tree is used as a feminine water conduit and a hontar palm is used
as amasculinewater conduit.The patternsandsequencesof exchanges
in marriage and in dam construction are similar. The wife-taking
patriclan obtains the kalti tree from a forest owned by the wife-giv-
ing patriclanin a set of exchangesthat parallel the gifts (gold, buffalo,
horses)and counter-gifts (pigs, cloth) traded in marriage.

The analogybetweenthe exchangeof women and exchangeof
trees is further extendedin correspondingavoidancetaboos. In the
dam-buildingtrope, a malememberof the wife-taking patriclan must
avoid the forest fiom where his kin group harvestedthe feminine
tree. If lie must walk through the forest, then he should cover his
face to avoid looking at any feminine elementiii his brother-in-law’s
territory. Analogously, a groom is forbidden to look at his brother-
in-law’s wife or receive anything from her with his hands.

Exchanging women and catting timber

In Kodi, similar to 1\4angiui, thereis a conceptualconcordancebetween
the exchangeof women and the exchangeof trees. In 1978 a group
of men from the West Sumbanesedistrict of Weyewaharvestedtim-
ber from a forest that is an important part of the natural and cul-
tural heritageof Kambapa.Kambapais an areain Kodi neighbouring
Karendi and the people of Kambapa are genealogicallyrelated to
Karendi people. The Wevewa men obtained permission to harvest
the timber from local Kambapaleadershipaccording to customary

protocol. To do this, the Weycwa men approachedBapa Wodili,
who is both a traditional Marapu leaderand a local administrator
in the national government,expressingtheir desire to cut the trees
in Kambapaandtake them back to their own village to usein build—
ino~ their houses.This initial formal requestto harvest timber ina

Kambapais analogousto the first meetingthat beginsthe Kodi mar-
riage exchangeprocesses.In marriage exchaiiges, the wife-takers
always go to the house of the wife-givers to \‘oice their interest in
obtaining one of their women for marriage.This analogywas artic-
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ulated by Bapa \Vodili who said that the timber cutters and the
Kambaparesidentsreachedan agreementin a mannerthat was “the
same as if [the Wevewa men] took a daughter of Kambapa to
marry.”

After the contract was settledthe participantssacrificeda chicken
and usedthe intestinesfor divination. The divination revealed that
Kambapawas indeed the proper sourceof timber for the Wevewa

homes. In exchangefor the trees, the Weyewa men presenteda
counter-paymentof one pig, two pieces of men’s cloth, and two
women’s sarongs.These are the same goods that are typically pre-
sentedby the wife-2ivers as counter—gifts to the wife—takersin a Kodi
marriage.At the final ceremonyof the timber harvest,a group of
men from Kambapa travelled to Weyewa where the timber-takers
sacrificed a largebuffalo and distributedbetel vine leavesand areca
nuts. Bapa Wodili claims that all membersof the local comniunitv
agreed to this trade. But now, twenty years later, Kambapa resi—
dents complainthat there are no longer any large treesin Kambapa
becausethe Wevewa mencut them all down. In hindsight, the peo-
pIe of Kambapa correlate forest felling with undesirableecological
consequences.

The dislanction qf customan ctwnonmcntal regulations and national laws

The Indonesiannational government’sstyle of environmentalman-
agementis very di&rent from the indigenous one. According to a
Village Head (Kepala Desa) in Kodi, “Indigenous forestrv laws were
much stroiiger than modern state forestrv laws before Sumbawas
incorporatedinto the nation of indonesia.” The system of indi~e-
notis lorestrv requires that anyone violating establishedrules must

sponsora sacrihcial ritual durino the dry season.The violator and/or
his lhmilv may becomesick and die for faiiin~ to i~ay the ritual fine.
CuttiuR an unusually laroe tree might incite the ancestors“to cast
the offender into exile in Ende [a town on the nei2hborinE island

of Florcs1’~ accordino to the Village Head, “[But] enforcementof
customaryenvironmental codes are not as strong as they were in
the past.’ The relaxation of customarvlaw is due in part to the
introduction of the governmental forestry plans and becauseof
the partial convem-sion of many Ko di people to Protestantismand
Catholicism.
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Violation of national forestry laws is punishableby monetaiyfines
or imprisonment.At least eight peoplein Karendi havebeenimpris-
oned for the illegal activity of cultivating a garden on national for-
est lands. Two men were incarceratedfor six months becausethey
cut down trees in the public forests. Another man, who is a Rato
Marapa and the customaryleader of his descentgroup, served ten
months in jail for cultivating a garden on expropriatedland even
though he had rights to the land according to the customaiy law
(adaty An additional eight Karendi men are in jail for killing men
from the neighbouring district of Rara during a battle at Mata
Loko River in 1996. The cause of the battle was a dispute over
ownership rights in Mata Loko Forest that forms the border be-
tween Karendi andRara. Illegal activities probably occur more fre-

quently than these numberssuggest,but are not penalised;for one
reason,becausethere are not enoughlaw enforcementpersonnelto
monitor the activities of all of the people living in and near the
forests.

coiftict in the development of a sacred place

A disputeovera plan to constructa waterpipe in Mata Loko was the
subject of intensedebatewithin the Karendi community. The major
rift in the community was between people who had converted to
Protestantismandadherentsof Marapu. In the I 980sthe Indonesian
Departmentof Drinking \1aterand the l\ ~nistry of Forestry announced

a plan to construct a water pipeline to carrv fi-esh water from the
wetter interior forests of Karendi down to the dryer coastal plaii~s
of Kodi, where fresh water is a critical resource in short supply.

These governmentagenciesoutsourcedthe project to a corporation
based on Java.

Marapu followers opposedthe pipeline becausethey feared that
the desecrationof Mata Loko would provoke the ancestors,inviting
widespreaddiseaseand death. Local Protestantssupportedpipelii~e
construction becausethey say that they no longer fear the wrath of
the 1\ arapu forest spirits. The Protestantsaccepteda cashpayment
andsigneda contractauthorisingconstructionof the pipeline without
obtaining consentfrom the Marapu followers. The pipelii~e would
be constructedwith or without the consentof Marapu followers.
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Karendi people negotiateda deal that required the outsideagen-
cies to sponsora sacrificial feast prior to pipeline construction in
accordancewith customarylaw. in a syncretic rendition of a tradi-
tional ritual, theJavanesecorporateexecutivesand Sumbanesegov-
ernment officials brought water buffalo and pigs along with other
ritual supplies such as rice, betel vine leaves,arecanuts, sugar,and
coffee to Karendi. A Protestantminister led a prayer ceremonyand
directedthe killing and the distribution of sacrificial meat.The prize
portions of the sacrificial animals, including the horns of the water
buffalo and the jaws of the pigs were offered to the ancestors.In
the offering, theseprize portions were placed upon the Rat Stone
altar in Mata Loko Cave. Following the sacrificial rituals an above-
ground metal pipe was constructed.The pipe is a prominent marker
on the main path along the river bank to Mata Loko Cave. It is a
visible reminderof the ongoing tensionsbetweenMarapu and Chris-
tianity. The pipe boldly representscontinuing problems caused
by the disjunction of state forestrv policies and indigenous land
tenure.

This case of pipeline construction illustrates that development
in sacredplaces requires extra considerationsthat do not apply to
non-sacredplaces. This casealso demonstratesthat the manage-
ment of sacred places is often a source of conflict. Contradictions
betweennational strategiesand local principles are common in the
inhabitedforests of Indonesiaandare often sourcesof conflict (YVadley
et al. 1 99?). It is common for problems to arise from the disjunc-
tion betweencustomaryandnational regulations(Peluso 1990). One

potentialproblemresultingfiom the disjunction is that nulliI~’ing tra-
ditional land tenurelaws removesthe ability of local people to con-
trol exploitation or potential over-exploit tion (Colehester1993) of
forest productsby peoplefrom other parts of Sumbaandfrom other
islands.

Experimentzng with ancestral /~ozecr in sacred places

In Kodi, a debateover the power of the ancestorsto enforce the
laws governing sacredplacesis part of an ongoing struggle to rec-
oncile Marapu and Christianity. The processesof religious change
in Kodi ineltide experimentationwith Marapu and Christian rules
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and principles. One day Muda Duni, who lives in a hamlet on the
border of Mata Loko Forest, tested a hypothesisthat it is no longer
taboo to gather culms from the sacredpatch of bamboo at the
entranceto Mata Loko Cave, in Marapu, violation of this taboo
causesthe sky to darken and a tremendousstorm to appear.In his
experiment,MudaDuni gatheredseveralculms that hadbrokenand
fallen onto the bank of Mata Loko River. He wanted to carry all
of theseculms home to use for constructionmaterials,but the men
with whom he was travelling refused to help him carry the load
from fear that the ancestorswould see them, become angry, and
deliver a punishment.So Muda Duni hauled the bamboohome by
himself in two loads.

As he was carrying the second load of I ambooback to his ham-
let, a storm cloud appearedover the forest and a few large rain-
drops ‘~the size of a mans thumb” thumped the tops of his ears.
The ominous raindrops representedthree things for Muda Duni.
First, they confirmed the continuing presenceof supernaturalspirits

in Mata Loko. Second, they proved that the ancestorsare still pro-
tecting their sacredresourcesandstill have the ability to punishpeo-
ple for desecratingthem.Third the incident attestedto the weakening
powerof Marapu spirits becausethere were only a few dropsof rain
instead of the devastatingfloods that are promisedto occur for vio-
lating such a weigh taboo.

Muda Duni’s father is Doka Tora, the Rato Marapu introduced
above in the discussion of rain shaking rituals. Doka Tora is not

only the leading ritual ofliciant for ceremoniesassociatedwith Mata
Loko, he also “owns” sacredhistories aboutMata Loko. Like Muda
Duni, Doka Tora is conductingcomparativeexperimentswith Marapu
andProtestantism.During an xcurSion that Doka Tora led through
the iVIata Loko Forest into the Mata Loko Cave, he testedthe same
regulation that protectsthe sacredpatch of bamboofrom harvests.
Doka Tora convinced a few of the younger peoplewho accompa-

nied him to retrieve bamboo that had naturally fallen from that
samesacredpatch of bamboo into Mata Loko River. He wanted to
use the bamboo cylinders s storagecontainersfor seedsfrom his
rice harvest. As the group was climbing out of the river valley to
the bluffs above Mata Lol=o,several rain clouds appeared,darken-
ing the sky. One member of the party said, “You see!Just as we
are leaving Mata Loko [with the bambooj a huge storm is about to
fall!” Doka Tora smiled, his companionsgiggled, and they contin-
ued along their path.
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Developingfaiths

These experimentswith sacredbamboo in Mata Loko parallel the
religious predicamentthat Muda Duni and Doka Tora are facing.
They are members of the Marapu priesthood,but they are being
pressuredto convertto anotherreligion by the social, cultural, polit-
ical, and economic circumstancesof the times. These men have
acceptedsome portion of the Protestant teachings, but they still
believe (to differing degrees,however) that their ancestorsare pre-
sent in the natural world and that it is their duty to communicate
with the spirits on behalf of the Karendi community. This father
andson are experimentingwith the tenetsof MarapuandProtestantism
as they struggle to define their own faith. The way that these two
men and other residentsof Karendi redefine Marapu environmen-
tal codeswill impact the way that the community manages,not only
sacred bamboo, but also their overall understandingand manage-
ment of natural resources.These anecdotesabout religious experi-
mentation in Kodi imply that the conversion from Marapu to
Christianity has consequencesfor the conservationof sacred plant
speciesand sacredplaces.

There are in fact many consequencesof the reorientationof the
gaze of prayer fiom the ancestorsand foreststo God and Christian
churches.In the casesof both Protestantismand Catholicism, nat-
ural monumentssuch as treesand rocks that are the altarsand tem-
pIes of the Marapu religion are replacedby the built sanctuariesof
the Christian church. The consequencesof religious conversionare
apparentin agricultural rituals. In Marapu gardenrites, many prayers
are addressedto the dualistic deity ‘Mother- ~ho-O~ns-the-Land,
Father-Who-Owns-the-Rivers’(Iip’a Manga TanQ Bapa Manga Loko).
Under the influence of Catholicism, for instance, the deity is split
into two separateentities and its local identity is transformedinto a
foreign identity. ‘Mother-VVho-Owns-the-Land’ is transformed into
the ‘Virgin Mary’ and ‘Father-Who-Owns-the-Rivers’is transformed
into JesusChrist.’ Catholicism changeslocal sacredfigures and sev-
ers sacred places from the local setting. In Karendi, most people
who convert to Christianity becomeProtestants.Thereare also sev-
eral householdswho have converted to Jehovah’sWitness. In the
district of Kodi as awhole, most local peoplejoin either the Protestant
or Catholic faith. Islam and Hinduism are representedin Kodi by
police, military, andgovernmentofficials who havemovedfrom Java,
Bali, and other Indonesianislands.
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1.1w iniluence (f li/s/ocr and wcifro(’z/J vii die ConselYkitiofl oJ sacred resources

The sacred value of Mata Loko is an example of the assimilation
of natureinto the social exchangenetworksthatpermeateKodi soci-
ety. Ill tile colltext of social relationships,ritualisedreciprocityexpresses
the valueof exchangegoods.Items with tile highestsymbolic value—
women, rice souls—arethe focus of formal reciprocalexchanges.In
iVIata Loko, Marapti elders and the ancestorsbargain over sacred
goods such as sacred trees, water, and bambooand sacred services
such as rain-making. Ritual leaderspresentpayments of sacrifices
aild prayers and the deities render counter-paymentsof ecolooical

productsandservices.The goods and servicessuch as bamboofrom
1\lata Loko that require ritual prepaylneilt are also the components

of the environment that are sacred.
ln Karendi the histor~callv significant ecological goods and ser-

vices that are most valued are highlighted in their natural contexts
and symbolically re-cast as sacredgoods. .~ t tile momentof re-con-
ceptualisationnatural resourcesacquire a new set of constraintsreg—
ulatino their use. 1\Klanv sici~ of bamboo, one of the examplesb
menuoncelabove, are x~ically cultivated and heavily exploited for
use in Ilouse collstruetioil. as raillwater collduits, tools aild storage
containers(to name lust a few of their uses). But harvestingfrom
tIle cluster of sacredbamboo hI Mata Loko Forest is deterred by
tllreats of events tllat are destructive to iluiTian and environmental
health. Upon sanctification, bamboo and other natural products
asstime a new role in the local cosmology.

Whereasmtilti—geilerational time is tile basis for the value of cer—
enlonial excllan~~e items, ii also lends value to natural resources.
Sacred resourcesbecomesymbols of mutual aide “that cai~ be held
OlIto forever” (Keane l 997: 69). lIlese religiously sigllificallt objects

“play an importailt roic in constructillg tile continuity of social iden—
t:t~cs (Keane 1997: 217 . la tile Sumbaneseecoilomy, the exchange
of sacred resourcesailows neopie II) trallsceild the ephemeralworld
and join tile endurin2commtillilv ol ancestors“concretized in tombs
and villages, recallec a; names and histories” (Keane 1 997: 691.
Reciprocalexchangeof sacredand 11011-sacredgoods occurs among
networks of living Sumbanesepeople as well as betweencurrently—
livin~ Sumbaneseaudi their ailcestors.7lhrough the exchangeof
sacred goods, tile people of Karendi engagein relationshipswith the
ancestors.Exchangegoodscoilnectpeople to an ancestralrealiTi aild
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to symbolsof their history. Their long term maintenanceis critical

becausethey are effective links to a desirablestate of affairs.
The residentsof Karendi are similar to farmers living in forested

areasin other partsof the world who actively managetheir gardens
and their forests (Posey1935). They use a \‘ariety of techniquesand
strateolesto meet their subsistenceneeds and to fulfil their social
obligations. In the caseof their sacredforests Karendi people seem
not only to be planning for future generationsas some other com-
munities do (Wadley et al. 1997), but honouringpreceding genera-
tions as well. The maintenanceof natural resourcesis encouraged
by an exalted status that is constituted by exchangealliances and
local history. Hoskins (1993: 67) capturesthe importanceof time for
creatingvalue in Kodi cosmologiesin this statement:

It hasoften heensaid that a local view of the world is, primarily and
most importantly, a view of time. The perceptionof how time passes
is also a perceptionof life and what it has to offer.

This analysis of sacred resourcesreveals obvious parallels between
ecological relationshipsandsocial relationshipsin Karencli. Sanctification
of natural products occurs becausepeople identify specific objects
with the ancestorsandthereforebehavetoward thoseobjects as they
would towards the “Dead People” themselves.Reciprocalexchange
of plant and animal sacrificesfor ecologicalgoodsand serviceschar-
acterisesthe managementof sacred resourcesin animistic cosmolo-
gies (Descola 1996); Marapu is a good exampleof this principle.

77ie con/er/s for conservation of sacred resources

ln this article. I have describedthe religious and social contextsfor
the managementof sacred resourcesin Karendi. The \Vav5 that
Marapo sometimesencouragesresource conservation is especially
apparentin the caseof water a particularly scarce.and contested
resourceon Sumba.The karst topographyof Sumbacontainsrivers
and creeks that alternatelysurfaceabove ground,recedeunderground.
and resurfacefurther downstream.Rivers and springsare the main
water supply for 75.49%of the Sumbanesepopulation (Monk et al.
1 997) and for 100% of residents in rural areas. Water has great
impact on the physical and cultural oraanisationof communitieson
Sumba.
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Therehas beenno attempt in this chapterto quantitativelyprove
that sacredforestsare sitesof biodiversity conservation.Rather,this
chapterhas shown that a particular set of values apply to natural
resourcesthat are sacred,or sacredresources.The data demonstrate
that respect and reciprocity are central values governing ritualised
relationsamongpeople, betweenpeople andsupernaturalspirits, and
betweenpeople and natural resources.The data imply that Kodi
ethical codesmight be part of a conservationistethic with regard to
sacrednatural resourcesbut do not prove, through quantitativeanaly-
ses, that sacredresourcesare actuallyconservedto a greaterdegree
than non-sacredones. Nonetheless,in the caseof 1\/Iata Loko qual-
itative evidencesuggeststhat the notion of sacredis linked to con-
servationistmanagementtechniques.The Karendi values associated
with sacredforestsform a conservationistethic, whetheror not they
translate into the actual behaviourthat is necessaryfor biodiversity
conservation.Clearly, the notion of sacredhasconsequencesfor the
ways that communitiesrelate to and interact with environments.

This article illustrates three ways that religious beliefs have the
potential to lead to behavioursthat affect the environment:1) Resource
use is restricted by the belief that the ancestorsare guardiansof the
forest and enforced by supernaturalsanctions; 2) The ritual man-
agementof scarceresourcessuch as water and culturally/historically
valuable resourcessuch as bamboo is a form of conservationplan-
ning; 3) Experimentiiigwith the indigenousreligion is simultaneously
experimentingwith traditional resourcemanagement.

This article contributesto broaderanthropologicaland geograph-
ical contexts. The information that is presentedhere correspondsto
environmentalanthropologyprojects in otherparts of SoutheastAsia
with information from a remotepart of the lndonesianarchipelago.
This is one of the first researchprojectsfocusing specifically on the
cultural ecologyof Karendi, Kodi, and indeed Sumba. The cultural
ecology of Sumbacan enhanceour understandingsof religion and
ecology in the region. This ethnographic case of a socierv where
traditional religion persists sheds light on questionsof how local
belief systemsare p~trt of envii-onmental adaptationsand how the
interactionsbetweenindigenousandworld religions impact local cul-
tural ecologies.

Cynthia T. Fowler, PhD USDA Forest Service 390 Green Street,
S218 Athens, Georgia 30602 USA ctfowler@fs.fed.us+1 706 559-
4335
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NOTE

I. This statementis basedupon information from the local community andper-
sonal observation.There are no reliable rainfall statistics availablespecifically for
the district of Kodi.
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